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I argue, somewhat differently, that despite its stable growth, the LDS experience in Taiwan shows signs of cultural marginalization that are not much different from its marginalization elsewhere. Like Mormonism in many places outside the American continent, Taiwan's Mormons also face a double marginalization, a marginalization manifest both inside the Church and in their own country. Taiwan is at the periphery of internal LDS dialogues. The land and the people there remain unknown to most of the LDS population. Stories about Church development on the island, foreign missionaries' encounters with the local population, members' cultural conflicts and adjustments, and their gospel outlook and identity struggles await a telling. Externally, comprising a small proportion of society in Taiwan, Mormonism continues to be seen as a cult-like religion. Its foreignness, and particularly its Americanness, is positively exotic and productive of continued growth in the unique context of Taiwan, but this quality simultaneously keeps Mormonism at the margins of society.
Local members celebrated the fifty-year jubilee of Mormonism on the island in the summer of 2006. The jubilee provides a useful lens through which to reflect on the history of the Church in Taiwan and evaluate its current fortunes. This paper examines the position of Mormonism in contemporary Taiwan, where two seemingly contradictory forcesthe indigenous movement and the desire for strong engagement with globalization-work together in shaping the culture of Taiwan. Through analyzing both the outsider narrative (discourse constructed by media) and the insider narrative (discourse constructed within the Church in Taiwan), this paper evaluates how the American image of the Church has both benefited and challenged the Church in Taiwan. 2 The paper first provides a brief history of Taiwan and then outlines the development of Christianity and Mormonism on the island. Next it analyzes the media image of Mormonism and ways in which local members internalize Americanness within the Church. The concluding section discusses the benefits and challenges that accompany perceptions of an American church and reflects on the conceptualization of an American church in a global setting.
The Land and the Past Taiwan is located ninety miles off the coast of Southeast China. In a literal sense, the island has lived "at the edge" for the past four centuries. 3 It has been a backwater frontier for both Eastern and Western empires; and its political ownership has exhibited remarkable discontinuities. 4 Aborigines-Austronesian-speaking, Malay-Polynesian peoples who have inhabited the island for about eight thousand years-have not fully been agents of their own political and economic fate for the past four centuries. Western knowledge of Taiwan began in 1544 when a Portuguese ship first passed the island and a Dutch navigator on the ship, Jan Huygen van Linschoten, named it I'lha Formosa (meaning "Beautiful Island"). Taiwan soon became a frontier for Japanese, English, Chinese, Spanish, and Dutch traders for commercial gain. The Dutch eventually controlled the island between 1624 and 1662. This short-lived Western occupation ended when the late Ming general, Zheng Chenggong (Koxinga), retreated to Taiwan after his defeat by Manchu armies in China. The Zheng family expelled the Dutch, ruled part of the island for about twenty years, and eventually surrendered to the Qing regime in 1683.
Streams of Chinese migration to Taiwan started during the Dutch period when Chinese men (mainly from Fujian Province) crossed the "Big Black Ditch"-the Taiwan Strait-to work for the Dutch East India Company. Large-scale Han migration to the island, however, did not occur until the late Ming Dynasty (1368-1644), when the Qing pressed southward on the mainland. Although Qing authorities imposed migration restrictions to Taiwan, Chinese migration, mostly from Fujian and Guangdong provinces, continued. The Chinese population thus steadily increased during the eighteenth and nineteenth centuries, soon outnumbered the aboriginal population, and became the majority in Taiwan.
The Qing regime (1644-1911) loosely ruled Taiwan for two centuries until it ceded the island to Japan in 1895 after the first Sino-Japanese War. Fifty years later, Japan "returned" Taiwan to Chiang Kai-shek's Nationalist government in 1945, after Japan was defeated at the end of World War II. Chiang then lost China's civil war to Mao Zedong's Communists in 1949 and fled with more than one million Chinese to Taiwan. For five decades thereafter, the Nationalists controlled and shaped the island's politics, culture, and society in significant ways. In recent years, however, the Taiwan-centered (though mostly Han Chinese) indigenous movement fostered the growth of opposition forces and created a situation in which power can and does change hands.
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Christianity in Taiwan
Christian missionaries came with Western explorers, traders, and armies in the 1620s. In conjunction with Western armies occupying the land, missionaries converted aboriginal village after village. Historian John E. Wills identifies two factors for early Christian success. First, aboriginal social and cultural organizations were isolated and vulnerable in the confrontation with outside forces. Second, the "red-haired barbarians" (as Han Chinese later called the Dutch) simply owned superior weapons. Many aborigines were forced to convert in the encounter. Christian missionaries set up school systems, expelled female shamans (leading practitioners of aboriginal religious rituals), kept men home from the head-hunting business, and recast the family structure of the aborigines from a matriarchal toward a patriarchal emphasis. 6 Nevertheless, Zheng's Chinese Taiwan, by resisting Manchurian rule as well as maintaining Han cultural traditions, limited the development of Christianity on the island. A similar sentiment toward Westerners carried through the Qing Dynasty. In this period Christian missionaries gained converts among aboriginal villages but had very little success among Chinese.
7 During Japanese rule , the colonial government first held a neutral position toward Christianity as it tried to build a positive relationship with the Western world. With the outbreak of World War II, however, the Japanese suspected missionaries of spying for their home countries and strictly limited missionary activity on Taiwan.
Missionaries resumed their work on the island after 1945 as the Nationalist KMT government guaranteed freedom of religion. In fact, the new regime favored Christianity over traditional religions because many political elites, including the "first family," were Christian. Christianity reached a "golden age" during the 1940s and 1950s. The membership of Catholicism, for example, reached 190,000, an increase of 1,700 percent between 1945 and 1966. 8 Two factors contributed to this phenomenon. First, as Communists prevailed on mainland China, a large number of missionaries and members flooded Taiwan. Second, Taiwan's economy collapsed after the war, with inflation and unemployment rates running at all-time highs. American aid provided great relief in that desperate time. Since a great deal of food and social services came through church institutions, people waited in lines in front of churches for flour, soap, eggs, and other daily goods. Christian churches therefore won the nickname of "the flour religion." These churches also built hospitals, schools, nursing homes, and orphanages, weaving themselves into Taiwan's social fabric.
Mormon missionaries arrived near the end of the golden age of Christianity, on June 4, 1956. Early missionary efforts focused on American military personnel in Taiwan and educated local elites, who often spoke English as missionaries struggled with the language and had no Chinese LDS scriptures available. 9 As historian R. Lanier Britsch points out, the Church did not take as strong a hold in Taiwan as in Hong Kong in the first few years, due to the threat of war from China and the distance and lack of communication between the mission president in Hong Kong and missionaries in Taiwan. 10 Nevertheless, the Church has grown slowly but steadily during the past five decades. The "Outside" Narrative The steady growth of Church membership in Taiwan, however, does not indicate a full acceptance of Mormonism. On the contrary, Mormonism is seen, at worst, as a cultish, unknown, polygamous religion or, at best, either as a friendly, polite American guest or as something exotic that accentuates the diversity and the global outlook of a cosmopolitan Taiwan and of Taipei in particular.
This conclusion is based on analysis of popular media in Taiwan. I utilized periodical and newspaper databases from the National Central Library, the most important research library in Taiwan. The periodical database is relatively new, encompassing articles published in Chinese in both popular magazines and academic journals in Taiwan since 1998. A keyword search for "Mormon Church" and the "Church of Jesus Christ of Latter-day Saints" yielded only ten articles. This result suggests, unsurprisingly and as in many other countries, that Mormonism is virtually unknown or unimportant on the island. These ten articles are an LDS pub- Taiwan, 1960 Taiwan, -2005 Chen: In Taiwain But Not of Taiwan lic relations piece on the development of the Church in Taiwan; a jubilee-related article on missionaries and Mormonism; a story on the Mormon connection to multi-level marketing; a review of Jon Krakauer's Under the Banner of Heaven; two articles on Church architecture (one featuring the Conference Center in Salt Lake City and the other a new Church office building in Taipei); three pieces on the un-Christian nature of Mormonism published in a university-oriented Christian periodical (one details a Utah-based pastor's mission to save Mormons from false doctrine); and one article comparing Mormonism, Jehovah's Witnesses, and the Holy Spirit Association for the Unification of World Christianity. Only the last-mentioned is an academic article, written by a Presbyterian pastor who is also an adjunct religion studies professor at the Catholic Furen University in Taiwan. This article, for the most part, correctly describes the origin and history of the Church. The focus on these three specific religions, however, imputes a cult-like nature to these sects, as indicated in the title: "Pseudo-Christian Religions in Taiwan." 13 Most of these articles signal Mormon otherness in one way or another.
Figure 1. LDS Membership in
Using These news articles are all translations of articles from U.S. wire services. Until the past decade or two, with the rising of grassroots identity and the revitalization of traditional religions (discussed below), religion was seen as a private activity and, except for scandals, rarely became a topic for public discussion. In journalism practice, as a result, religion is not considered a separate beat, there are no "religion reporters" in Taiwan, and religion studies is not mandated as a part of the journalism (or regular university) curriculum and training. With limited knowledge about religion, journalists in Taiwan are generally not equipped to report on religion-related events and often arbitrarily add unrelated information and stereotypes.
14 In the case of Mormonism, most reporters/translators do not have enough understanding of Mormonism to differentiate the LDS Church from other groups with Mormon roots. Many of the articles, especially in headlines, use sensationalism to entice readership. Some articles did indicate Jeffs's and Green's "fundamentalist" affiliation. But if this disclaimer does not register with most American readers, there's no reason to expect it will with Taiwanese readers.
Tourism is the second most prominent theme in Taiwanese news articles on Mormons. With rhetorical conventions common to tourism, many of these articles produce Mormon otherness by creating or emphasizing the distance (both real and imagined) between the place they write about and their readers' world. Mormon Utah is portrayed as mysterious and exotic-with mentions of the beauty of the desert and the secrets of this religious Zion-in the far-distant American West. Each article contains stereotypes about Mormons and misinformation about Utah/Mormon history. One article, for example, asserts that Mormon temples are only for high-level elders and for special occasions such as marriages. It describes ordinary Mormons as wearing black dresses and suits in everyday life and claims that Taiwanese tourists joked that, if they want to be saved, they must at least use Mormon restrooms on Temple Square. 15 
Brigham
Young is arguably the best-known LDS Church president and prophet in Taiwan, in part because of the reputation of Brigham Young University. Without careful research, these travel writers credited every historical event they know of to him. One article, for example, claimed that Young issued the Manifesto in 1898 (instead of Woodruff in 1890). 16 Another article about the Church-run Polynesian Culture Center on Oahu, Hawaii, is even more fantastical, claiming that Brigham Young established the center forty-one years ago; the article was written in 2004. 17 A few tourist-style reports on the 2002 Winter Olympics in Utah mention Mormonism. One specifically focused on alcohol regulation in Utah and made the indirect connection with polygamy by citing a billboard advertisement for beer that "One Is Not Enough." 18 This article is lighthearted; but by recalling polygamy and rigid Mormon prohibitions against drinking, it positioned Mormonism as out of the mainstream.
Stories on the local LDS community presented a very different, al-
In Taiwain But Not of Taiwan though equally exotic, aspect of Mormonism. Among the forty-three articles on the local LDS Church, excluding jubilee-related stories, about half (twenty-one articles) focus on American missionaries. 19 In fact, foreign missionaries are the dominant image or face of the LDS Church in Taiwan. They become news simply because of their foreignness. In most of these stories (always accompanied by sizeable photographs), missionaries are seen as providing community service, such as teaching English, cleaning up streets, and visiting nursing homes or orphanages. But, interestingly, they are not often depicted as missionaries proselytizing-the thing they come to Taiwan for. To be fair, local members' good deeds are occasionally reported as well. However, these reports tend to be small and located on the bottom portion of news pages either with only small photographs or without illustrations.
The Church received a public relations boost during its jubilee celebration, which generated impressive news coverage. 20 Three activities particularly attracted the press's attention: the first Mormon missionaries in Taiwan, the island-wide bicycle relays, and the pioneer handcart reenactment during a youth conference. All three strongly reinforced the American image of the Church. Stories about Elder Weldon J. Kitchen and Elder Melvin Fish, two of the four first missionaries to Taiwan in 1956, who returned for the Jubilee were spotlighted. Their experiences during post-World War II Taiwan and their touching reunions with early members typified news reports of the early jubilee celebration. Local members became part of the news stories only in relation to the two American missionaries.
Photographs of the bicycle relays featured members and missionaries, but the dominant image stressed missionaries. All the local members featured in photographs wore white shirts; some even had ties. The pioneer handcart reenactment during the youth conference provided another exotic, and probably the most problematic, spectacle for media coverage. Most newspaper photographs showed Taiwanese youth wearing clothes from the Victorian era, imitating early Mormon pioneers pushing handcarts or crossing small streams. This image (mis)places Taiwanese youth in time and space and in a way that fits nowhere in local LDS history. However, it presumably satisfied the curiosity of journalists as well as the general public toward "the Spirit of the American West" and "American Migration History," as newspaper headlines suggested.
In short, the coverage of Mormonism in the Taiwanese media is am-biguous, and geography seems to condition such portrayals. The image of Mormonism in the United States is mainly shaped through the reports on polygamy, and the religion is often described as a cult or a religious oddity in a far distant land. This negative image coexists with the positive portrayal of American missionaries and, to a much lesser extent, local members. Either way, however, Mormonism comes across as foreign-as something that does not quite fit in Taiwanese society. This ambiguity might have prompted another subset of newspaper articles giving tips on how to refuse Mormon missionaries in humorous and inoffensive ways.
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The "Inside" Narrative Journalists do not necessarily invent these images; rather, they are often supplied with them. What people see in the local press partly reflects Church public relations strategy, which, in turn, is directly shaped by the public perception of Mormonism in Taiwan. It is a reinforcing cycle: A church with strong American characteristics is seen as American and is expected to be American; the Church in turn meets this expectation with appropriate images, thus reinforcing perceived American characteristics. One local Church leader, "Brother Lin," with long membership and much administrative experience, noted that local leaders had tried unsuccessfully to break the cycle by promoting local members' stories. The Taiwanese media, he concluded, simply do not deem stories about local members newsworthy. 22 In a separate interview, one Public Affairs missionary said that what Taiwanese media, as well as the government and general public, want from the LDS community is something "spectacular" and "exotic."
23 He cited an incident with the Taipei City Government, which invited the Church, among other social groups, to celebrate Confucius's birthday, but instructed the Church to send only foreign/American members (missionaries and the mission president). Organizers wanted to use the Americans to show the globalization of the Taipei metropolis. Although amazed at this request, the Americans dutifully showed up so as not to let slip the public relations opportunity.
Some members say they are sometimes afraid to let others know of their religious affiliation; many Taiwanese think local members are trying to become like Americans by going to an American church. 24 This identity is reinforced both inside and outside the Church. These examples, in one way or another, indicate that the Church is in Taiwan but not of Taiwan. Fifty years of Mormonism in Taiwan have changed the size but not the position of the Church on the island. Missionaries and the Americanness of the Church are merely used to display Taiwan's desire to be seen as cosmopolitan. The Church remains at the margin of Taiwanese society and is perceived by members and nonmembers alike as quintessentially American.
While the embrace of Americanness is doubtless instrumental in some instances in promoting missionary work, it is also my sense that many members internalize the Americanness of the Church and uncritically take it as natural. A survey of jubilee promotional materials shows such an internalization process. Many of the event posters, produced to advertise among members, were strongly American oriented. The island-wide bicycle relay poster was such an example. Two photographs of missionaries were featured-four elders and two sisters-all of them American. Similarly, of the four photographs on a poster promoting a "member-missionary" reunion, none shows a local member. The image on the youth conference poster reflects pop culture in Taiwan, with two Americanized Japanese-type comic-book characters (both are Western-looking; one with blond hair and blue eyes) holding a flag with Chinese characters-"heritage"-on it. Though not unusual in Taiwan (and indeed in East Asia), it is no small irony for Western-looking comic-book characters to represent Taiwanese youth. The word "heritage" is also ambiguous. Does it refer to Chinese/Taiwanese cultural heritage, local Church heritage, or American pioneer heritage? The attendance of former "Especially for Youth" workers from the United States to help direct the conference might also illustrate an unwitting effort to import American/Utah youth culture as a gospel norm.
The use of English in Church-owned workplaces also shows such Americanness. English becomes another, if not the, official language in Church buildings. English proficiency is almost a requirement for employment in the Church, since most workers need to either communicate with Church headquarters in Salt Lake City or with American Church leaders in both Taiwan and Hong Kong (e.g., mission presidents, area authorities, temple presidents, senior missionaries, etc.). Most Church employees and local Church leaders adopt English names for convenience; most Americans cannot pronounce their Chinese names. Even many regular members have English names, often given by American missionaries, and use those names in church. One sometimes hears American missionaries, especially senior missionaries, commenting on Taiwanese people's lack of English skills, particularly with terminology, which, in their view, becomes an obstacle in communication. The demand for and acceptance of English in regular Church functions in Taiwan (and other parts of the non-English-speaking world) reinforce "the hegemony of English," to borrow BYU Hawaii professor Mark James's phrase. 25 English, he suggests, has been uncritically accepted as the world's dominant language and, as a result, endangered many native languages. Again, the point here is not to argue that this phenomenon is unique to Taiwan or limited to the local LDS community but simply to point out that this institutional practice reinforces the hegemony of English.
Mormonism in Taiwan's Cultural Paradox
Arjun Appadurai points out that globalization is not a unitary process but is rather characterized by the coexistence of different cultural flows, each possessing its own logic. 26 Contemporary cultural identity in Taiwan is similarly characterized by the confluence of distinctive cultural trends. Two seemingly paradoxical cultural flows have developed on the island since the 1990s: passionate nationalism/local identity and a strong desire for globalization. These two forces often interact with each other without clashing. Mormonism in Taiwan is affected by both flows, which work both for and against the development of the LDS Church. This section of the paper examines contemporary pros and cons of the Church's Americanness given Taiwan's various trends relating to cultural identity.
The Positive Side of Americanness
The Americanness of Mormonism has worked in favor of LDS growth. In the late 1950s and the 1960s, missionaries attracted highly educated social elites with English proficiency to the Church. These converts became the backbone of the local church and laid a firm foundation for the Church in Taiwan, including the translation of scriptures and the construction of the Taipei chapel.
Consider two current phenomena: First, since the end of the Christian golden age in the late 1950s, most Christian denominations have suffered either very slow or no increase in membership; some have even experienced diminished membership numbers. Second, since the 1990s Mormonism has faced a similar slowdown in parts of Asia, such as Japan, South Korea, and Hong Kong. But LDS growth in Taiwan has not slowed. 27 An examination of Taiwan's colonial past and its current politi-cal dilemma provide a helpful perspective in interpreting this difference. 28 It is no secret that many come to church simply for socialization-to practice English and befriend American missionaries. "Brother Lin" felt a need to suggest that the situation may be changing, claiming that an increasing proportion of more recent converts come to church because they are searching for a religion. Nevertheless, Mormonism's American characteristics continue to attract people to the Church. 29 This social-psychological inclination may not be wholly unique to Taiwan, but it is particularly developed in Taiwan and has undergone little alteration in Taiwanese life even in the new millennium due largely to Taiwan's unique political history.
The island's political difficulties have made the role of the United State relevant in ways that surpass the U.S. role in even South Korea and Japan. Unresolved remains "the Taiwan issue"-which refers to the debate over Taiwan's political future. That future is often framed as having only two options: becoming an independent country or uniting with China. Facing constant military threats from China, Taiwan relies on the United States for arms sales and protection, part of its role as a kind of "legal guardian" of Taiwan for the past six decades. Taiwan has always been careful to read the signals from Washington before deciding its political moves. Unlike Japan and South Korea, which have moved toward more independence in foreign policy in the last decade or two, Taiwan has remained dependent. An example is the Anti-Secession Law, which the Chinese government passed in March 2005, forbidding Taiwan from claiming independence, as Beijing insists that Taiwan is one of its provinces. While encouraging citizens to protest against Beijing's law, Taiwan President Chen Shuiben waited for Washington's reaction before vocally denouncing Beijing's law and formally mobilizing the largest-ever demonstration in Taiwan. In any case, Taiwan cannot afford to offend the United States. Although the U.S. invasion of Iraq has generated anti-American sentiment in many parts of the world, Taiwan's government and media rarely disagree publicly with the Bush administration. Most news reports of the war are filtered through the lens of American foreign policy. As a result, there is no significant anti-American sentiment in Taiwan. This pro-American attitude, I think, protects missionaries from outcries challenging the legitimacy of the war in Iraq and U.S. international relations, allowing American missionaries to stay focused on proselytizing.
Taiwan's international options have been greatly restrained since the United Nations recognized China and expelled Taiwan in 1971, and since the United States and China rebuilt their diplomatic ties after President Richard M. Nixon's visit to Beijing in 1972. China has either bullied or enticed nation after nation into cutting ties with Taiwan. Taiwan currently has formal diplomatic ties with only around twenty-five countries, mostly small nations in Africa and the Pacific Islands, to whom Taiwan gives large amounts of financial aid in exchange for recognition. The more energetically Beijing tries to curtail Taiwan's international relations, the more eagerly Taiwan strives for international recognition, and the more obsessed it is with globalization. Acceptance of an American church fits into this psychological and practical geopolitics. Mormonism, as a particularly visible manifestation of Americanness, becomes a welcome guest that helps to showcase Taiwan as a legitimate part of the global community.
Challenges of Americanness
Existing simultaneously but disjunctively with Taiwan's embrace of (especially American) globalization is Taiwan's search for identity. Economic growth and political liberation have generated post-colonial consciousness and strong nationalism in Taiwan. Thus, while Americanness has aided the numerical growth of the LDS Church, Taiwan's indigenous movement has also hindered broad LDS participation in, and influence on, Taiwanese society. There are reasons to believe that Mormonism may be having only a surface-level impact, rather than deeply integrating with
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Taiwan's society. The LDS Church faces four particular challenges in Taiwan.
New Kid on the Block. In comparison to other Christian denominations,
Mormonism is a new kid on the block. Four hundred years of Christian missionary efforts have secured some denominational presence on Taiwan, even if the Christian proportion is relatively small-5% of the total population. Catholicism, for example, became the major religion among the aboriginal population. The Presbyterian Church, with its long-time involvement in the democratization process, also won a place in Taiwan. With its late arrival (thirty-six years after David O. McKay, then an apostle, dedicated China in 1921 and seven years after missionaries went to Hong Kong), Mormonism probably missed a chance at integrating itself into Taiwan society in the early Nationalist KMT era (1940s-1950s).
Japanese colonialism and the political instability that followed World War II might have delayed the Church's decision to send missionaries to Taiwan. The "return" of Taiwan to China after the Second Sino-Japanese War (1937-45) did not stabilize the political situation on the island. Taiwanese people were again terrorized by the new regime. The civil war between Nationalists and Communists in China was extended to Taiwan after the Nationalists lost China and escaped to the island in 1949. Communist leader Mao Zedong wanted to "wash Taiwan in blood" and therefore bombed the intervening islands controlled by the KMT Nationalists. During the so-called First Taiwan Strait Crisis (1954-55), the Nationalists lost the Yijiangshan Islands and the Tachen Islands and barely maintained control over Jinmen (Quemoy) and Matzu islands. Many countries, including the United States, did not expect Taiwan to survive.
After years of on-and-off offensives, Mao finally decided to make the timeline for Taiwan's "liberation" indefinite. Mormon missionaries came toward the end of this political instability. Unfortunately this time period also marked the end of the golden age for Christianity in Taiwan, as local consciousness started to rise. Consequently, Mormonism's ability to become deeply involved in Taiwan's society has been limited.
The Indigenous Movement.
The ongoing indigenous movement posits a fundamental challenge for the development of the LDS Church in Taiwan. The lifting of martial law in 1987 dramatically transformed Taiwan-ese society. Political liberation and economic confidence led to a search for identity. Local consciousness and grassroots culture have become the main ideologies affecting almost every aspect of Taiwanese identity. Consider language. If language is a crucial site for contesting identity, as many theorists argue, the revival of mother tongues has challenged the legitimacy of Mandarin, the official language installed by the Nationalists. Some intellectuals have even gone so far as to label Mandarin the "colonizers' language." In the wake of the indigenous movement, the government has instigated a new school curriculum to teach children and youth their native tongues. The media also reflect this new trend and incorporate various dialects into regular programs and news broadcasts.
As Weller observes, religious practices have always been connected closely to changing identity in Taiwan. 30 Whether a religion can identify with local culture in post-martial-law Taiwan might determine its acceptance by the Taiwanese people. Catholicism and many Christian denominations were on the frontline of indigenization even before Taiwan's political reforms. Catholicism identifies itself with aboriginal cultures and uses tribal languages in its worship services and Bible readings. The Presbyterian Church also gradually became a key player in religious indigenization in Taiwan after it came to the island in 1865. It called for a native ministry, established an indigenous clergy, ran an independent Taiwanese church, and invented a Romanization for the Taiwanese (Hoklo) language in order to translate the Bible. Since the 1970s, the Presbyterian Church has been sympathetic toward the Taiwan Independence Movement, allying itself with the Taiwanese and their Hoklo language. 31 In other words, the Presbyterian Church helped Hoklos "define their sense of cultural/linguistic self-identity."
32 These churches identify themselves as Taiwanese Catholicism or Chinese Christianity in an attempt to distance themselves from being huan a gao (literally meaning, in Hoklo, "barbaric religion," referring to Western/foreign churches).
33 Some Christian denominations, such as the New Testament Church and the True Jesus Church, are locally grown, with indigenized Pentecostalism in their history, organizational structure, doctrine, and rituals. 34 The LDS Church seems to have little desire to adjust to the indigenous movement. Mandarin remains the common language used in formal Church functions in Taiwan. Foreign missionaries sometimes feel frustrated because they are not able to communicate with many of the older generation who use Taiwanese. "Brother Lin" half-jokingly stated that missionaries might have better success if they could also speak Hoklo, particularly in the southern part of Taiwan where grassroots identity is strong. I taught at a university in Kaohsiung in 2000-2001 in southern Taiwan, and constantly found myself needing to speak Hoklo to connect with students there. But at church, during both my mission and living experiences, Mandarin was the only language spoken. When Hoklo speakers come to church, they need a translator. This awkwardness undoubtedly turns many people away. Britsch asserts that, in the Church's early days in Taiwan, missionaries found more success among those with Christian backgrounds than those without. 35 Those Christians he refers to were probably not the aborigines or Presbyterians mentioned above but more likely urban, middle-class, relatively educated, younger, Mandarin-speaking Christians who had come to Taiwan with the Nationalist government. In continuing to give linguistic priority to Mandarin, the Church may have failed to reach a population as wide as it could hope for.
Of course, the Church's prioritization of Mandarin makes some sense. It has been the country's linga franca since the Nationalists arrived. In practical terms, it is still the language that reaches the most people, both in Taiwan now and potentially in China in the future. However, cultural sensitivity in post-martial-law Taiwan is crucial. It doesn't really take much effort to make the cultural connection. In fact, many missionaries learn a few phrases of Hoklo to impress people. But the problem is that they often use those phrases in a somewhat demeaning way, either to make fun of Hoklo speakers or to show that the dialect does not sound as "graceful" or "polished" as Mandarin. There is still little sense that Mormonism is using language to authentically integrate itself within Taiwan's society.
Revitalization of Traditional
Religions. "Secularization theory" expects religion to decline in situations of increased modernization and economic development. However, the orthodoxy of the secularization thesis has been seriously challenged in recent decades. Reviewing sociological research on religion, Rodney Stark and Roger Finke question the correlation between modernization and religiosity and propose a rethinking of the paradigm. 36 Taiwan's experience also contradicts secularization theory. Modernization has not pushed Taiwan away from religion; on the contrary, it has pulled Taiwan toward it-especially toward its traditional expressions. The transformation of Taiwan society, in fact, has produced its own paradigm shift in the island's religious terrain. The "Taiwan Miracle" starting from the 1960s gradually reduced the island's economic reliance on the United States and diminished the social welfare functions of Christian churches in general, contributing, as a result, to a decline of Western religion in Taiwan. The end of the golden age of Christianity coincided with the beginning of the revitalization of traditional religions. In fact, traditional religions benefited from economic growth. Many Bud- dhist and Daoist organizations emerged during this time and eventually became the backbones of contemporary Taiwanese society. Four Buddhist forces, in particular, have become symbols of grassroots identity and agents within civil society, in both Taiwan and abroad: Ciji (or Tzu Chi) , Foguangshan, Fagushan, and Zhongtaishan. Each of these organizations has a charismatic leader who attracts millions of followers and generates substantial donations. Each also operates sophisticated media outlets and mobilizes seemingly endless numbers of volunteers. They build schools and hospitals and are involved in other humanitarian relief efforts; they have, in the past two decades, gradually replaced the social functions filled by Christian churches. Their influence is expanding transnationally with strong proselyting efforts and influence among the Taiwanese diaspora. 37 According to Taiwanese government records and as partially indicated in Table 1 , religious groups currently operate 32 hospitals, 43 clinics, 25 retirement homes, 33 centers for the mentally challenged, 14 institutions for the physically disabled, 3 rehabilitation centers, 12 orphanages, and 39 nurseries. They have also established 352 kindergartens, 12 elementary schools, 41 high schools, 6 colleges, 14 universities, and 107 monasteries and seminaries, and set up 147 libraries and 59 publishing houses, with 774 publications. 38 In comparison to traditional religions and established Christian denominations, Mormonism is virtually invisible and has very little impact on Taiwan's society. The LDS Church is not even listed as an independent religion in this government source but rather is included in the Protestant category. In a recent BYU Studies article, Richard B. Stamps, former missionary and mission president, argues that Mormon missionaries have contributed to Taiwanese society on an extensive scale both monetarily and culturally.
39 I respectfully disagree. Although the Church and missionaries have brought in American dollars, the amount remains insignificant in comparison to the Taiwanese economy as a whole. I find no compelling evidence, either, that Mormonism has had much impact culturally. 40 Seeing the strong social impact of Buddhist and Daoist organizations, many local members wonder why Church headquarters does not invest more money in Taiwan. 41 However, "Brother Lin" argued in his interview that the Church has actually put more money in Taiwan than its share. He cited the Taipei Temple, new chapels across the island, and the recently completed Church office building as evidence of the Church's in-vestment on the island. 42 Nevertheless, he recognized the gap between the LDS community and the general Taiwanese population and acknowledged that the Church is often one or two steps slower than other religions and charity organizations in providing humanitarian relief in Taiwan because of the constraints accompanying central control of the budget and lack of emergency funds available locally. Every request needs to go through bureaucratic procedures back and forth from Taiwan through Hong Kong and then Salt Lake City. In addition, given its small number of members, the Church is in no position to compete with traditional religions or even other Christian churches in numbers of volunteers and frequency of social services. Of course, the leaders at Church headquarters may view its mission differently than that of providing social services; however, such an approach risks failing to fully encounter religion as it is understood in Taiwan.
Universalism versus Localization.
In comparing Christian missionizing in the nineteenth and early twentieth centuries with contemporary mission fields, a renowned German missiologist Walter Freytag commented, "Formerly missions had problems, but now they have become a problem to themselves." 43 The post-colonial world has challenged the traditional West-centered focus of Christianity. Thus, Mary Schaller Blaufuss, a theology professor, argues, "The field of missiology suffers from a 'Colonial Captivity,'" which prevents missions from going forward. 44 Many scholars suspect that effectiveness in spreading the gospel in today's world requires a shift in Christian missiology, in both conceptualization and practice. These reformers acknowledge problems with the traditional model of Western-dominated knowledge and authority and call for a de-centered, contextual approach to Christianity. In other words, they argue for an indigenous Christianity-integrating local culture and tradition into an understanding of Christianity and missionary work. 45 Mormonism, I suggest, stands at a similar crossroads. Missions and American-centeredness generally are no longer simply a means to expansion, but a cultural issue in their own right. Accompanying the Church's international growth are questions such as whether Mormonism is an American religion with many non-American members or a true world religion, and whether Mormonism can be applied universally or should allow room for local cultural negotiation and adaptation. Such questions have become central for scholars of Mormonism. 46 They point out that inter-national success has, in fact, led to tighter central control from Church headquarters. The claim of being a universal church often deemphasizes the need to integrate the Church into local societies. This universalistic view tends to overemphasize the similar, compatible parts of local culture (e.g., family values in Confucianism) but shuns the incompatible parts of local tradition (e.g., ancestor worship, explained below). As mentioned earlier, missionaries are able to convert more than a thousand souls per year; but the activity rate in Taiwan remains very low, about 25 percent. 47 Every time I visit my home ward in Taiwan, I notice a core, stable group of members who have been active in the Church for years or even decades, but more recent converts are constantly in flux, seldom present when I visit again. Why is the Church able to convert but unable to retain new members? I assume that the answer differs to some degree from place to place, but I hypothesize that a consistent element regardless of locale is the same core issue: local cultural traditions. At least in the case of Taiwan, I think the gap between Mormonism (or Christianity in general) and traditional culture/belief systems correlates with low retention rate. Britsch correctly identifies some difficulties of Church growth in a Chinese society in his important history of Mormonism in the Far East. 48 Nevertheless, he rhetorically quickly turns to a preaching tone and dismisses the issue with a faith-promoting quotation. Approaches like Britsch's and Stamp's, while faith-confirming, tend to fall short in providing insights that come from grappling seriously with uncomfortable data.
Epistemologically, Chinese people generally have a very different view about religion and deity from Westerners. The Chinese, in general, see religion as a natural human tendency, not something to force upon someone, or to express with undue insistence. As a result, most are tolerant toward different belief systems. Although there have been historical exceptions, the Chinese do not often fight over religion because of their broadly tolerant attitude toward how religion should be practiced. Religion is seen by many Chinese people as a way of life but often not in the formalized and ritualized way Westerners/Christians are used to. For example, clearly defined religious membership, boundaries, loyalty, and weekly services are not required. In their view, different religions do not necessarily contradict one another. They do not claim the only truth; instead, they believe that truth encompasses everything. It might puzzle a Christian to see a Taiwanese person going to a Buddhist temple right after visiting a Daoist shrine, but it is a very common religious practice in Taiwan. Many Taiwanese people do not see a need to insist on monotheism, just as most Christians have a hard time understanding/accepting polytheism. It takes time and determination for new converts to make this sea change in worldview.
Another crucial difference between Western ideas and traditional Chinese culture concerns ancestors. Many Chinese/Taiwanese regard becoming a Christian as betraying one's tradition and ancestors. After I joined the Church, my mother often sighed and repeated a local saying: "Christianity: nobody weeps when people die." What she is concerned about is that I will not care for her when she (or anyone in the family) dies. Many Chinese believe in an afterlife in which the dead will live well in the spirit world through regular offerings (of food, incense, religious paper money, etc.) from their family and descendants. Thus, they will not become dislocated, hungry spirits floating aimlessly in the spirit world. My mother also worries that I will not have anyone to provide me with necessities when I leave this earth. The saying thus expresses a common resentment over Christianity's hostility toward ancestor worship.
Through localization, Catholicism generally accepts Chinese ways of paying respects to ancestors and to heaven/gods and adapts its religious rituals accordingly. Protestantism, on the other hand, interprets the first commandment ("thou shalt have no other gods before me") to exclude any traditional practice that recognizes other entities. The LDS Church is able to effectively use genealogy and temple work to connect with the local population on this issue. However, defining one's devotion toward ancestors as idol worship, as is done by most Christian denominations, including Mormonism, creates a fundamental conflict for converts and their families. Male converts face an even more difficult dilemma than their female counterparts. In a patriarchal culture that emphasizes male obligations toward family (and, by extension, ancestors), many male converts feel particular pressure to follow cultural traditions and often feel forced to make tough decisions between their family and the Church.
Like many converts around the globe, members in Taiwan also risk being cut off from their original social networks once they join the Church. Such alienation does not necessarily come from persecution or anti-Mormon sentiment, but as a natural result of a different lifestyle from the rest of the Taiwanese population. With limited membership, the Church has not been able to fully provide a meaningful support system for local members who face this alienation. In an economy-driven society like Taiwan, materialism defines the standard of living and the quality of life. People constantly overwork themselves in an extremely competitive environment. Missionaries complain that people are not receptive to the gospel because of constraints on their time. Members carry extra burdens because they also assume multiple, heavily tasked Church callings. Some eventually burn out and leave the Church.
Conclusion
The political situation and identity struggles in Taiwan pose an interesting challenge for Mormonism. The Americanness of the Church, in this context, yields both positive and negative results for the development of Mormonism on this island nation. As the Church becomes more globalized, non-American congregations become contested ground for universalistic views of the gospel versus localization/indigenization. Simply asking non-American members to repent and change cultural practices that are seemingly incompatible with American Mormonism might not prove fruitful or even desirable in a post-colonial world where strong nationalism has aroused the desire for local identity and collective consciousness.
The long-term, stable success of a religion in a new environment largely depends on how it can transform itself to fit in the society in which it resides, without necessarily compromising its doctrine. Christianity in the Western world and Buddhism in Eastern Asia are examples. Negotiation between American Mormonism and local cultures is essential for Mormonism to become a world religion. In the case of Taiwan, the success of Catholicism and the Presbyterian Church, or even Buddhism, has much to do with their willingness to connect with and integrate into Taiwanese society.
It is certainly not yet fair to expect Mormonism to look "Taiwanese," since the Church has only been in Taiwan for half a century. However, viewing the length of time Mormonism has been in other cultures, time might not be the most crucial element. It is more a mind set and how the Church defines Mormonism that will eventually determine the shape it takes. As the Church is working toward global Mormonism, I believe that an approach that takes the local cultural, political, and socio-economical context into account will offer great potential. 5. In English, the generic term Aindigenous movement@ usually describes the revitalization of aboriginal culture and political rights in the post-colonial world. Taiwan=s cultural politics, however, presents a difficulty. The Taiwanese term Aindigenous movement@ is widely used by scholars to describe the late twentieth-century social/political/cultural reexamination of Taiwan=s relationship with China and the world, and the attempt to create a Taiwan-centered identity, most frequently by Taiwanese of Chinese ethnicity. This movement is different from the concurrent Aaboriginal movement,@ led by Taiwan=s aboriginal peoples to revive cultural identity and political rights. To avoid potential confusion to readers, I thought about instead using terms such as ATaiwanese nationalism,@ Alocalism,@ Anativism,@ Aregional identity,@ or Ade-Sinification.@ While the indigenous movement encompasses elements of these concepts, none of these other terms quite captures the same meaning as Aindigenous movement.@ Therefore, I use it. Readers should understand that, in the context of Taiwan, Aaboriginal@ refers to Taiwan=s first peoples, while Aindigenous@ refers to a Taiwan-focused identity that suggests a decentering of mainland historical experiences and cultural inclinations. Identity politics is a hot debate in Taiwan, mainly over the issue of who is Taiwanese. The hegemonic Hoklo claim has been seriously challenged. ATaiwanese@ now more broadly refers to whoever identifies himself or herself with Taiwan=s culture and political fate, which allows even some first-generation Mainlanders to regard themselves as Taiwanese. The term ANew Taiwanese@ is particularly popular among Mainlander politicians in order to position themselves in Taiwan=s society and to appeal to non-Mainlander voters. 
